E very year, new books appear offering guidance on how to read the Bible. Often written by eminent scholars for laypeople, they aim to address the yawning chasm in the public's cultural and spiritual education.
Bible of earlier centuries is no longer accessible. Our understanding of the natural world, historical time, and the human psyche precludes the possibility of finding meaning in scripture's ''simple sense. '' 3 The rise of modern anthropology and its investigation of the literary and oral canons of non-Western cultures and traditions have further demolished the potential for the ''The Bible'' to be, as its etymology would have it, The Book. The Bible is, in short, no longer ''scripture,'' an object of veneration regarded as foundational to religious tradition and human life. The loss of the Bible's scriptural status is not merely a byproduct of modernization. The project of modernity itself depends on discrediting, or at least dislodging, scriptural authority. Clerical political authority in pre-modern Europe was based on the claim to the exclusive power of interpreting scripture in such a way as to legitimize the authority of its interpreters. Hence Spinoza's Theological-Political Treatise (1670), a foundational text of modern political life, introduces the argument for a secular religious sphere with a long and devastating critique of prophecy and of the integrity of the biblical text. The significance of scripture was inextricable from the status ascribed to it as the revealed word of God, and the critique of scriptural revelation was closely linked, even central, to the main political project of the Enlightenment. In the world bequeathed to Europe by Spinoza, and later by Kant, revelation, whatever it was to mean, precluded access to God outside the channels of reason. The impossibility of sure knowledge of God or revelation forced both Christianity and Judaism to articulate novel grounds for their traditions, now disconnected from any self-evident mandate of revelation. Neither the Bible nor any other text could be said to be ''revealed,'' at least in any simple sense.
The trajectory I have outlined depends on an assumption of the absolute triumph of secularization and the inexorable decline in the cogency of revelation. But this ''secularization thesis,'' which claimed that religious belief and the social structures that once supported it would wither away with the advent of modern political, social, and economic development, has been increasingly challenged in recent decades.
6 Since the sociological study of religion of the 1970s and, more proximately, since the American reckoning with the force of religious fundamentalism in the wake of 9/11, even intellectuals deeply skeptical of religious convictions have confronted the lasting pull of religion alongside and within modernity. 7 Religious discourse has not simply atrophied with the advent of secularism; it has undergone a transformation. It now speaks in the cadences of the very discourses -history, the sciences, literature -that once uprooted its foundations. The persistence of theological and religious ideas -albeit often in disguised or muted forms -within secularism is attested to by the lingering aura of sacredness that hovers over the Bible. From the late eighteenth century on, religious thinkers educated in Western thought have simultaneously invited and resisted the metamorphosis of the Bible from divine revelation to product of human experience, and thus have sought to redefine revelation within the confines of what reason can know and the human subject can perceive. Modern religious thinkers inevitably, then, must work with and build upon the very ideas that disrupted the foundations of earlier religious thought. In this way they have tried to salvage the Bible with appeals to its literary or generic uniqueness, its ethical insight, or, at the very least, its indispensability in Western culture.
8 These claims testify to the persistence of the
privileged status of the Bible even in an age and culture that no longer recognizes the validity of this privilege. This book examines the problems and the possibilities that surface from the attempt to articulate the religious force of the Bible within the broadly defined critical apparatus of modernity. As a work of scholarship, my contribution does not, and indeed cannot, affirm the sacredness or divinity of the Bible. Rather, its focus on a single historical figure provides a vehicle for investigating some of the strategies a modern religious thinker might employ when confronting the challenges modern thought poses to the traditional claims of a religious tradition.
I take it as a starting point that for such a thinker, the Bible can be neither affirmed without qualification as a ''revealed'' text nor simply dismissed as ''just another text.'' Given these intellectual constraints, what strategies might there be for claiming a privileged place for the Bible within a community of faith? Is it not the case that the justification for a religious community's very existence stands or falls on the validity of its claim that its scripture embodies or transmits a revealed truth only accessible through it? Can any intellectually coherent foundation be built over the yawning chasm that divides traditional religious claims and modern consciousness?
The philosophical and belletristic writings of Franz Rosenzweig (1886-1929) offer a particularly compelling standpoint for posing these central questions. Rosenzweig's preoccupation with the Hebrew Bible and its revelatory potential enacts a dialectical relationship to modernity that is the focus of this study. His attempt to navigate the competing intellectual forces faced by any modern intellectual illustrates some of the strategies and paths open to religious thinkers generally who seek to reinvigorate religion within the context of the liberal tradition of the West. I argue that Rosenzweig's intellectual and theological project, which was guided by this quest to give new life to religion in modern thought and life, ultimately reinforced the tradition of post-Enlightenment German-Jewish liberal religious thought even as it rebelled against it. This simultaneous embrace and rejection of modernity captures the very epitome of religious thought in our own age.
Examination of the role of scripture in Rosenzweig's work affords a greater appreciation of this complex, towering figure and his work as a whole. But even more, it offers a view into the tensions and contradictions of modern religious thought itself. The sacred status of the Bible is intimately tied to the concept of revelation, and both of these religious notions have been deeply problematized in the modern world; even the most ''orthodox'' thinkers have internalized the challenges to scripture and revelation that separate them from earlier traditions of thought. Thus my interest is less in the question of how scripture is to be interpreted and more in the fundamental question: why interpret scripture at all? For what range of meanings and significance might ''scripture'' have in a context in which revelation has been thoroughly transformed?
It was Rosenzweig's self-appointed task to revitalize the concept of scripture for skeptical modern readers, a task that implied, if not necessitated, a reformulated concept of revelation. He executed this task with tremendous ambivalence toward the intellectual strictures of the modern period. He was quite aware that to engage the Bible was to engage the problem of revelation in modern times, and for this reason his writings are remarkably insightful as to the condition and possibilities facing modern and contemporary religious thought as a whole. The result of his labors -partly successful, often diminished by polemic and evasion -took a number of forms over the years of his productive life. Part of the task of this book is to document these successes and failures and investigate why Rosenzweig chose the strategies that he did. To accomplish this, I trace Rosenzweig's evolving engagement with the Hebrew Bible throughout his works, from The Star of Redemption through his final literary and creative efforts, which culminated in a momentous translation of the Hebrew Bible itself. The peripatetic journey marked by these experiments with scripture reveals a thinker who simultaneously accommodated and resisted the strictures imposed by modern critical thought. Put another way, it is this very rebellion against the rationalism and historicism of the German-Jewish liberal tradition that indicates how deeply Rosenzweig was indebted to it. 
notbeenknownforhisstudyoforinterestintheBible.
9 Among non-scholars, he is known for his colorful and dramatic biography; to a lesser extent, for his widely cited but rarely read philosophical book, The Star of Redemption. I will remark only briefly on Rosenzweig's biography, which, for most readers, is familiar, and has often overshadowed his published works. , 2002) . 10 The hagiographic impulse in Rosenzweig scholarship is pervasive and unfortunate, although recent scholars have become more wary of the temptation. The publication of the ''Gritli'' letters, which Rosenzweig wrote to Margrit (''Gritli'') RosenstockHuessy, has also exacerbated this danger. Rosenzweig's affair with Rosenstock-Huessy during the years of the composition of Star is amply documented in Rosenzweig, Die ''Gritli''-Briefe. The presumptions of his secular background and university training were shaken when he was twenty-six, as the result of a passionate encounter with his close confidant Eugen Rosenstock. Rosenzweig was moved by the faith of Rosenstock and experienced a spiritual crisis that led him to take religion seriously. He made plans to convert to Christianity, but the nature of these plans was unlike the pro forma baptisms of his many converted cousins. At the brink of his heartfelt conversion from his ''philosophical,'' rationalistic state to a fervent and believing Christianity, Rosenzweig abruptly and dramatically made an entirely different conversion: to his native Judaism, the nominal religion of his youth, which he newly appropriated and made vibrant for himself.
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Rosenzweig's first major work following his dissertation and his multiple ''conversions'' was his monumental, even grandiose philosophical book, The Star of Redemption. It was composed hastily, written in large measure on postcards sent home during the end of Rosenzweig's military service in the Balkans (1918) (1919) in World War I. Star hasunpredictably -become his best known, if most trepidatiously read, work. Following the war, Rosenzweig decided against the academic career that was expected of him and took up, instead, the directorship of the Lehrhaus Judaica, a center for adult Jewish study in Frankfurt. He tried his hand at translating Jewish liturgical texts from Hebrew into German, an interest that was likely nurtured in part by the philosophy of religious education that he had cultivated during the war. He began to develop a distinctive philosophy of translation, in which sacred and ''canonical'' texts were of central interest. This reflected his growing belief that Jewish communal identity necessitated engagement with the classical texts of Judaism.
13 From his 1920 translation of the traditional Hebrew grace after meals to his translation and commentary on the poetry of the medieval Hebrew liturgical poet Yehuda Halevi and, finally, the momentous Bible translation undertaken in collaboration with Martin Buber, Rosenzweig in his later years focused increasingly on the possibilities for liturgy and biblical texts to become the meeting ground for Hebrew and German, Jews and Christians, individual and God. These last efforts were cut short by amyotrophic lateral sclerosis, from which he had progressively suffered during his last eight years and from which he died just short of age forty-three, in 1929.
Rosenzweig's engagement with scripture grew out his formative intellectual experiences -in particular, with the problem, or ''crisis,'' of historicism that gripped Wilhelmine German intellectuals.
14 This crisis was animated by ''the concern, expressed by many German intellectuals around 1900, with the allegedly damaging effects of an excessive preoccupation with the methods and objects of historical research.''
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